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The Foundation of the Bhikkhunisamgha 
A Contribution to the Earliest History of Buddhism 


Oskar von HINUBER 


The revival of the ordination of nuns in the Theravada tradition is a long-standing issue 
of much, sometimes heated discussion culminating in a conference on this topic held in 
Hamburg’. This was an opportunity to reread the Vinaya of this school in order to trace 
possible obstacles to, or to find opportunities for the renewal of the bhikkhuni ordination. 
The best way to begin such an investigation seems to be a look back in history, to turn 
once again to the foundation of order of nuns as related in the Cullavagga of the 
Theravada-Vinaya. 

This well known story is related in the Vinayapitaka in the tenth and last chapter of the 
Cullavagga that is at the end of the Khandhaka portion followed by two chapters on the 
first two councils at Rajagaha and Vesali, which may be considered as some sort of 
appendix treating events after the death of the Buddha. 


It is equally well known that the structure of the Khandhaka, that is Mahavagga and 
Cullavagga, is determined by the life story of the Buddha’: At the beginning of the text 
the enlightenment is described. Then follows in natural order the first sermon and the 
description of the foundation of the bhikkhusamgha, the order of monks, together with all 
the rules necessary to run the ever-growing Buddhist community. 


Already from this structure of the text it is evident — and it has never been doubted — that 
the order of nuns is secondary to the order of monks: It was established obviously 
considerably later as the relevant report indicates, which is inserted at the very end of the 
Khandhaka, and thus placed between events very late in the life of the Buddha and those 
occurring after his death, the first two councils. 


This secondary character of the bhikkhunisamgha is confirmed by the rules for nuns, 
which are either shared with those for monks already existing or in many cases simply 


' First International Congress on Buddhist Women’s Role in the Sangha, 18" to 21* July 2007. — On 
the question of the re-introduction of the bhikkhuni-ordination cf. S. Sasaki: A Problem in the Re- 
establishment of the Bhikkhuni Saigha in Modern Theravada Buddhism. The Eastern Buddhist NS 36. 
2004, p. 184-191. 

? On the structure of the Khandhaka cf. O.v.Hiniiber: A Handbook of Pali Literature. Indian Philology 
and South Asian Studies 2. Berlin 1996, § 31. 
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supplement them, either being stricter than those for monks or taking into account 
specific needs of women, e.g., nuns with small children. 


Keeping this in mind, it is useful to briefly recapitulate first the well-known 
circumstances of the foundation of the order of monks, before, in a second step, looking 
at the nuns again. 


After the Buddha overcame his reluctance to teach, he went to the deer park near 
Benares, approached his former pupils and delivered the first sermon to them. Once these 
five ascetics were convinced and converted to Buddhism, the “Urgemeinde”, the first 
samgha, had come into existence’. 


According to the tradition, the order started to grow very soon. The next convert and 
sixth monk was the very rich and very tender Yasa immediately joined by his four 
friends —- again five persons — immediately followed by their fifty friends. After the 
conversion of the thirty Bhaddavaggiya friends the avalanche of converts grew 
dramatically by the three Kassapas, who as jatila ascetics worshipped a fiery Naga, with 
their altogether one thousand followers. In the same way as the first five monks, the five 
hundred followers of Uruvela-Kassapa and the others converted to Buddhism, and when 
they did so, the pupils followed their respective three teachers. The last major conversion 
related here is that of Sariputta and Moggallana, the future chief disciples of the Buddha. 
They were among a group of 250 ascetics attached to their teacher Safijaya. When 
Sariputta and Moggallana made up their minds to leave Safijaya and to follow the 
Buddha, they communicated their wish to their fellow disciples who immediately agreed. 
Only then they informed their teacher who did not. On the contrary, Safijaya explicitly 
forbade the conversion and tried to keep Sariputta and Moggallana as followers loyal to 
himself by offering even joint leadership of his group of ascetics to both renegades’. 
However, Sariputta, Moggallana and the rest are unimpressed, disobey and simply walk 
away. Safijaya left behind alone immediately died: hot blood gushes from his mouth’. 


Considering these conversions, it is quite obvious that the vast majority of the earliest 
followers of the Buddha were groups of former afifiatitthiyas, ascetics, who used to be 
attached to various sects®. This was not unusual. For, it was quite common to study with 
different teachers before making a final choice as the career of the Bodhisatva himself 
demonstrates. 


The number five is important, of course: five was chosen as the envisaged quorum for a minimum 
samgha, which can act in legal matters. With the exception of the very first disciple, Afifiata- 
Kondajifia, the first converts were, in spite of the names given at Vin I 12, 18-13, % most likely 
forgotten. Vappa, Bhaddiya and Mahanama hardly ever occur, only Assaji is mentioned very 
occasionally. Afifiata~-Kondafifia is conseqently the first monk enumerated as the first of all rattafifius in 
the etadagga-vagga, A I 23, 17. 

Similarly, the Bodhisatva is offered joint leadership by Alara Kalama, M I 165, 4-9 to prevent him 
from leaving Alara’s gana, cf. M I 166, 26-29. 

Devadatta died in the same way (Vin IT 200, 34f.), after he lost his followers, whom he had alienated 
from the Buddha, but who later returned to the Buddha after an intervention of Sariputta and 
Moggallana, Vin IT 198, 10. 

And so was perhaps the last convert before the Nirvana, the paribbdjaka Subhadda, DN II 150, 
21-153, 14. 
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When turning now towards the Buddhist nuns after these preliminaries, it is again useful 
look briefly at well-known facts. When the Buddha is approached by his foster mother, 
Mahapajapati Gotami — and this is quite different from the Buddha approaching the first 
future monks himself — asking three times for the permission also for women to go forth 
as nuns, she is rebuked by the Buddha in a rather stern, almost rude way’: 


“Enough, Gotami, you must not have that intention ...” 
alam Gotami m4 te rucci ..., Vin I 253, 8. 


Later, Mahapajapati Gotami returns, pitifully covered with dust and crying. When 
Ananda sees her “standing outside”, as the text says, he asks the reason of her worries, 
and intervenes on her behalf with the Buddha himself, only to be rebuked in exactly the 
same way as Mahapajapati Gotami was before him. However, Ananda does not give in, 
but resorts to arguing and asks whether or not woman folk could reach arahatship. When 
the answer is affirmative, he succeeds in winning his case, but the Buddha is by no means 
pleased: As long as no woman enters the order, the teaching will disappear only after a 
millennium, if, on the other hand, women are admitted to the order, the duration of the 
teaching will be reduced by one half to only five hundred years the Buddha complains. 
The consequences will be as disastrous as devastating diseases infecting a rice field or a 
sugar plantation. Therefore, the Buddha continues, a dam is necessary to at least contain 
this future disaster, and that dam are the eight severe rules (garudhamma, Vin II 255, 
5-27) valid only for nuns, mostly concerning the total subordination to the order of 
monks. Lastly, when the order of nuns is finally created, and this is point of major 
importance, the Buddha does not ordain any nun personally but delegates that from the 
very beginning: 

“T prescribe (or: allow), monks, that the monks should ordain nuns” 

anujanami bhikkhave bhikkhithi bhikkhuniyo upasampadetum, Vin II 257, 7. 


Once the order of nuns is created and once the monks are instructed to ordain nuns, a set 
of rules is needed, that is a second Patimokkha for nuns. Therefore the existing rules for 
monks are supplemented by taking into account the general line envisaged by the 
Buddha when he prescribed the eight garudhammas. Consequently, these new rules for 
nuns are stricter than those for monks. The result is a new, now much longer Patimokkha 
for nuns, which contains those rules common to monks and nuns® and rules applying to 
nuns only. 


7 That this is really very strong language is confirmed by the fact that Devadatta is twice rebuked by 


using the same wording when asking for the leadership of the samgha (Vin II 188, 32) and when trying 
to split the samgha (Vin II 198, 10). The same wording is used for a third time by the Buddha in his 
sterm warning to Moggallana preventing him from turning the earth upside down and from thus 
destroying many living beings (Vin III 7, 16). 

These rules are not usually repeated in the printed texts, but defined in the Samantapdsddika: 8 
parajika rules, Sp 906, 9-15; 17 samghdGdisesa rules, Sp 915, 23-28; 30 nissaggiya rules; 92 Pacittiya 
rules for monks plus 96 rules for nuns only minus 22 rules valid for monks only results in a 
Patimokkha for nuns containing 166 Pacittiya rules, (Sp 947, 18-29, where navuti, Sp 947, 19 Ee must 
be corrected to chanavuti). The number of the patidesaniya rules, and the number and content of the 
sekkhiya rules are identical. There are no antyata rules for nuns. 
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Together with this new enlarged Patimokkha for nuns, also new problems of 
interpretation of the text arise. One of the most controversial rules is the LXV" Pacittiya 
for nuns, and it seems, that the correct interpretation of no other rule of the Patimokkha 
has caught so much attention and created so much controversy lately as this rule did, 
although the discussion started from the wrong end. This discussion was the starting 
point of the following deliberations, which in the end led to a new evaluation of the 
material describing the foundation of the bhikkhunisamgha wih surprising results. 


The LXV" Pacittiya for nuns is translated as follows by K. R. Norman’: 


“If any bhikkhuni should ordain {sponsor (for ordination), KRN] @ married girl 
less than twelve years of age, there is an offence entailing expiation”. 
I. B. Horner, on the other hand, in her Book of the Discipline has": 
“Whatever nun should ordain a girl married for less than twelve years, there is 
an offence of expiation” 
ya pana bhikkhuni tnadvddasavassam gihigatam vutthdpeyya, pacittiyam, Vin IV 
322, 6**f. 
The last to discuss this rule and comment on the controversy “twelve years old” versus 
“married for twelve years” was P. Kieffer-Piilz in her very long, comprehensive and well 
researched article which pays particular attention also to the commentarial literature and 
appeared under the title “Ehe- oder Lebensjahre? Die Altersangabe fiir eine 
“verheiratete“ Frau (gihigata) in den Regeln der Rechtstexte der Theravadin (Years of 
marriage or years of age? The age of a “married” woman as indicated in the rules of the 
legal texts of the Theravadin)"”. 


P. Kieffer-Piilz formulates her result very clearly: “Thus it is according to my opinion 
demonstrated that gihigatds could be ordainedalready at the age of twelve” (Damit ist m. 
E. ... erwiesen, daB gihigatas bereits mit zw6lf Lebensjahren ordieniert werden konnten”, 
§ 15. p. 231). This, of course, results in a glaring contradiction within the Theravada- 
Vinaya: For, as it is well known, the lowest ordination age of a nun is that of twenty 
years, and every future nun is asked before ordination: 

“Did you complete twenty years?” 

paripunnavisativassa si Vin II 271, 29. 


Of course this obvious contradiction has been perceived by P. Kieffer-Piilz herself 
without, however, finding a really convincing solution to the problem thus created. She 
suggests tentatively that the rule exempting the “married women”, called gihigatdas, from 
the usual ordination age of twenty and ordain them at the age of twelve already, was 
formulated later than the questions about the obstacles to ordination. Furthermore, the 
Samantapasadika says nothing on this contradiction when explaining the relevant 


? The translations from the Patimokkha follow: W. Pruitt [Ed.] and K. R. Norman [Trsl.]: The 
Patimokkha. Oxford 2001, unless indicated otherwise. 


10 The Book of the Discipline (Vinaya-Pitaka). Vol. III (Suttavibhanga). Oxford 1942, p. 369. 
1 ZDMG 155. 2005, p. 199-238. 
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Pacittiya rule’. Therefore, still according to P. Kieffer-Piilz, the exemption of the 
gihigatas or “married” women was most likely regulated in Kammavacas, the formulas to 
be spoken at the occasion of an ordination, which are, however, for the better part lost to 
us, because their tradition stopped once the order of nuns ceased to exist’®. Consequently, 
the possible content of the texts relevant in this particular case is unknown. Thus P. 
Kieffer-Piilz is forced to accept two assumptions to support her suggested explanation 
that the “twelve years” in the LXV" Pacittiya for nuns refers the age of the future nun: 
The Pacittiya rule was formulated later than the respective paragraph in the Cullavagga 
without harmonizing both, and that there were some regulations in Kammavacas, which 
are lost today, removing the contradiction. Both assumptions necessarily remain mere 
guesses, because neither can be substantiated. Moreover, this offends the golden rule that, 
if two assumptions are needed to remove one difficulty, chances are extremely high that 
the suggested explanation is wrong: On the contrary, one assumption should solve at least 
two problems“. 


The first assumption that the rule in the Patimokkha for nuns is “later” than the 
description of the ordination process in the Cullavagga may nevertheless be true, because 
that is taken over from the respective section concerning monks. Still, this assumption 
presupposes that pieces of texts were patched together fairly carelessly, and at once 
recalls the warning expressed by I. B. Horner in her introduction to the third volume of 
“The Book of the Discipline”, when she discusses the very LXV" Pacittiya for nuns at 
length: “And I think it was neither absurd nor careless enough to throw us back on the old 
argument of its composition being patchwork because it seems to entail contradictory 
statements, an easy line to take when we are baffled, but unfair to the work of the early 
compilers. This | am convinced was more often subtle, delicate and reasonable’ than we 
sometimes give credit for” (p. LII f.) 


Indeed, if we simply try to look at the text of the Vinaya here in the same way as I. B. 
Horner did, there is no inconsistency at all. 


The controversy is simple: What does “less than twelve years” (dnadvddassavassam) 
refer to? The age of the women or the time they are married. P. Kieffer-Piilz states that 
the expression is ambivalent (“nicht zu entscheiden”, p. 203). Is it really? 


Already I. B. Horner noticed correctly in her discussion of the LXV" Pacittiya for nuns, 
and it is hard to overlook this, that it is possible to adduce further rules from the 


On the evidence from the Samantap4sadika see below and appendix. 

p. 232 f.— A few kammavacas for nuns are embedded in the Khandhaka or the Vibhanga of the 
Vinaya. — The history of the order of nuns is traced by P. Skilling: A Note on the History of the 
Bhikkhuni-samgha (I): Nuns at the Time of the Buddha; (IJ): The Order of Nuns after the Parinirvana. 
World Fellowship of Buddhists Review XXXI, nos. 2/3. 1994, p. 47-55; XXX/XXXI. 1993/1994, no. 4 
/ nod, p. 29-49 and: Nonnen, Laienanhingerinnen, Spenderinnen, Géttinnen: Weibliche Rollen im 
frithen indischen Buddhismus, in: U. Roesler [Ed.]: Aspekte des Weiblichen in der indischen Kultur. 
Indica et Tibetica 39. Swisttal-Odendorf 2000, p. 47-102. 

This rule was formulated by Kar] Hoffmann (1915-1996) in oral instruction. 


Here, the English style of I. B. Horner seems to be influenced by the formulas in Buddhist suttantas: 
subtle, delicate reasonable (2+3+4). 


14 


PDF Version: ARIRIAB XI (2008) 


Patimokkha for nuns such as the LXXIV"™ Pacittiya, if the exact meaning of the “twelve 
years” it to be ascertained: 
“If any bhikkhuni should ordain when she is less than twelve years of standing, 
there is an offence entailing expiation” 
ya pana bhikkhuni tinadvaddasavassa vutthdpeyya, pacittiyam, Vin TV 329, 24** f. 
Of course nobody ever doubted that the twelve years refer to the status as nun. This 
corresponds to a rule for monks as prescribed in the chapter on ordination: 
“I prescribe, monks, that a monk may participate in an ordination, when he is ten 
years or more than ten years of standing” 
anujanadmi bhikkhave dasavassena va atirekadasavassena v4 upasampddetun ti, 
Vin [ 59, 23 f. 
Here, the monk who may participate in an ordination of others is ordained for ten years 
or more. For further instances are: 
“T allow, monks, to accept a boy of less than fifteen years of age as someone who 
scares away crows” 
anujanami bhikkhave tinapannarasavassam darakam kakuddepakam pabbdjetun 
ti, Vin 179, 19. 
The boy of course holds not only the status of a boy since less than fifteen years, but is 
also less than fifteen years old: Even babies are called ddraka “boy”"’. In the same way 
age and status coincide when “individuals” are mentioned as in the rule: 
“No individual must be ordained knowingly if he is less than twenty years of 
age” 
na bhikkhave janam unavisativasso puggalo upasampddetabbo, Vin 1 78, 30, cf. I 
93, 23. 
This rule corresponds to the prohibition expressed in LXV" Pacittiya for monks, which is 
formulated in a rather unusual way: 
“Tf any monk should knowingly ordain an individual under twenty years of age that 
individual is not ordained and those monks are censurable; this is in this case the 
expiation” 
yo pana bhikkhu janam dnavisativassam puggalam upasampddeyya, so ca puggalo 
anupasampanno te ca bhikkhii gadrayha, idam tasmim pdacittiyam, Vin IV 130, 
15** f. 
And lastly the LXXI* Pacittiya for nuns may be quoted here: 
“Tf any nun should ordain a maiden under twenty years of age, there is an offence 
entailing expiation” 
ya pana bhikkhuni inavisativassam kumaribhittam vutthapeyya pdcittiyam, Vin 
IV 327, 17** f. 


© Already a newly born child is called daraka at Vin I 278,29. 
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Given these examples’’, - and more examples from other non-Vinaya contexts pointing 
in the same direction could be adduced without much effort — it is not easy to conceive 
how and why any unprejudiced reader of the Vinaya should understand the LXV" 
Pacittiya for nuns other than “a woman, who holds the status as a gihigata (“married 
woman”) since twelve years,” in exact parallel to “a nun of twelve years” as clearly seen 
by I. B. Horner, who uses almost the same argument. Understood in this way, that is 
“gihigata for twelve years”, there is nowhere any contradiction, and no sikkhamand and 
sdmaneri ever was in a predicament and obliged to lie when asked immediately before 
ordination: “Are you twenty years old?” 
Even if this suggestion is correct and removes all contradictions in the Theravada- 
tradition, it does not solve the problems surrounding this rule at all. Before trying to 
interpret the fact that the woman to be ordained “holds the status of a gihigata” for twelve 
years, it is necessary to find out, what is meant by gihigata, whether it is really meant that 
she is “married”. 
So far, all discussions concentrated on an almost non-existing problem, the figure 
“twelve”, instead of looking at the problematic meaning of the really difficult word 
gihigata first, which has no parallel outside Pali, it seems, and almost exclusively occurs 
in this very context the only exception being the sentence: 

“Our rules are current among the householders, and the householders know us” 

sant’ amhakam sikkhapadani gihigatani, gihi pi no jananti, Vin II 288, 16f. 
This statement is made by Mahakassapa on the occasion of the first council during a 
discussion, whether it is advisable or not to modify the so-called “minor rules” of the 
Vinaya. And this sentence is used to justify a resolution of enormous consequence by and 
for the samgha that is the refusal to change any rule lest the order should incur criticism 
from the laity. 
The obvious meaning supported by grammatical structure of the word and by the context 
“current among householders” raises serious doubts about the translation of gihigata as 
“married” in the Patimokkha. 
Why then is gihigatd translated as “married”? The reason can be found by a simple look 
at the history of research. E. Waldschmidt, who was apparently the first scholar to 


7 Cf. also sattavassiko sisabadho, Vin 1 270, 34, Examples for clearly specified dates are: 
visavassasatika jatiyad, S 197, 4; darako homi jatiyd atthavassiko, Cp 1X 12; jatiya sattayassiko, Ja V 62, 
4; pabbajaya atthavassiko, Sp 208, 30; upasampadaya pancavassiko hutva dve matika ugganhitva, Ja 1 
106, 17, cf. P. Kieffer-Piilz, p. 199 note 3, where “Tha 464” is Th 429. 

8 On the difference grhin- “householder” / grhapati- “treasurer, rich man” cf. J. Nattier: A Few Good 
Men. The Bodhisattva Path according to the Inquiry of Ugra (Ugrapariprecha). 2003. Honolulu 2005, p. 
22-24, 
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translate this word, understood gihigatd to mean “married” in the Pacittiyas for nuns’® and 


translated “verheiratet” accordingly, obviously following part of the Chinese translations. 


209 


I. B. Horner’s translation “a girl married for less than twelve years” obviously follows 


Waldschmidt, as does P. Kieffer-Piilz, but evidently with some wise reservations as her 


cautious quotes enclosing “verheiratet” indicate; the last translator, K. R. Norman, uses 


“married girl less than twelve years of age””. 


Because the word gihigata occurs in a rule of the Patimokkha, it is explained in the 
Vinayavibhanga, the immediate and canonical old commentary on the Patimokkha, 
which thus provides an indication how this word was understood traditionally”: 


gihigata is called purisantaragata 
gihigatd nama purisantaragata vuccati, Vin TV 322, 10 ete. 


At first this explanation does not seem to be overly helpful, because purisantaragata 
appears to be as unclear as gihigata. However, purisantaragatd occurs once more in a 
different context repeated a couple of times in Tipitaka in various texts of the four 
Nikayas and consequently well known to all early Buddhists. This is a lengthy paragraph 
on practices of non-Buddhist ascetics, which has been investigated very carefully and 
explained in great detail by W. B. Bollée in his article “Anmerkungen zum buddhistischen 
Haretikerbild”? (Remarks on the Buddhist image of heretics)”. Different practices are 
enumerated, among others: 


%  Bruchstiicke des Bhiksuni-Pratimoksa der Sarvastivadins mit einer Darstellung der Uberlieferung des 


Bhiksuni-Pratimoksa in den verschiedenen Schulen. Leipzig 1926, p. 138. Nothing is said on this rule 
in H. Kern: Der Buddhismus und seine Geschichte in Indien. Leipzig 1884, Band II, p. 130-144 nor in 
his Manual of Indian Buddhism. StraBburg 1896, p. 79. M. E. Lulius van Goor: De buddhistische non. 
Geschetst naar de gegevens der Pali-literatuur. Leiden 1915, p. 23: “de vroegste leeftijd, waarop een 
meisje zich aan de orde verbinden mocht, war twaalf jaar”. 

» BD III 1942, p. 369. 


Cf. Etienne Lamotte: Histoire du bouddhisme indien. Louvain 1958, p. 62 (English version 1988, p. 
62) “douze ans de vie conjugale”; Chatsumarn Kabilsingh: The Bhikkhunt Patimokkha of the Six 
Schools. Bangkok 1991, p. 25 “a married woman, who is less than 12 years” leaves the reference open, 
but quotes J. B. Homer's translation. This difficult rule is passsed over in silence in C. Kabilsingh: A 
Comparative Study of Bhikkhuni Patimokkha. Delhi 1984, p. 99 f. - Méhan Wijayaratna: Les moniales 
bouddhistes. Naissance et développement du monachisme féminin. Paris 1991, p. 55 “une personne 
mariée et qui n’a pas encore atteint Page de douze ans.” 

Although a comparative study of different Vinaya-traditions is not helpful in this context, it may be 
worth while pointing out that the rather old Bhiksunivinaya of the Mahasamghikalokottaravadins 
explains grhicarita substituting the obviously no longer understood gihigataé as: grhicarita ti 
vikopitabrahmacarya, BhiVin § 214, p. 245, 17 “non-virgin”, cf. kumaribhiita avikopitabrahmacarya, 
BhiVin § 210, p. 239, 19 and E. Nolot: Régles de discipline des nonnes bouddhistes. Paris 1991, p. 266 
with the commentary p. 392f., which also refers to the MUlasarvastivada evidence, on which see also: 
M. Schmidt: Bhiksuni-Karmavacana. Studien zur Indologie und Buddhismuskunde. Festgabe ... fiir ... 
H. Bechert [Indica et Tibetica 22]. Bonn 1993, p. 238-288, particularly p. 2539: The 
Milasarvastivadins replace the (to them) puzzling gihigata by grhosita. The text is translated by Diana 
Paul: Women in Buddhism. Images of the Feminine in the Mahayana Tradition. Berkeley 1979, p. 
82-87 = 71985, p. 80-105. — Cf. further: M. Schmidt: Zur Schulzugehdrigkeit einer nepalesischen 
Handschrift der Bhiksuni-Karmavacana. Sanskrit-Worterbuch der buddhistischen Texte aus den 
Turfanfunden Beiheft 5. Gottingen 1994, p. 155-164. 

2 ZDMG 121. 1971, p. 70-92. 


22 
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“He (that is this particular kind of heretical non-Buddhist ascetic) does not accept 
(food) from two persons eating, not from a pregnant woman, not from a nursing 
woman, not from a purisantaragata ...” 
patiganhati ... na dvinnam bhufijamadnanam na gabbhiniya na pdyamandya na 
purisantaragatdya na sankittisu ...,D 1166, 7f. = A II 206, 12f. etc. 
W. B. Bollée concludes that purisantaragata in this enumeration should mean most likely 
“von einer, die zu einem anderen Mann (sc. als ihrem Gatten) ... gegangen ist (p. 79; 
from [a woman] who visited another man)” that is an “unfaithful wife”. 


However, in the light of later texts, the meaning “unfaithful wife” as assumed by Bollée 
seems to be too narrow. For, when the word purisantaragata also occurs, e.g., in the 
definition of the word itthi “woman” quoted by W. B. Bollée, this throws some light on 
the traditional understanding of this term: 


“Woman means purisantaragata, the other is a virgin” 


itthiti purisantaragatda itard kumarika, Sv 78, 16 = Ps II 209, 28. 


= 6s 


Thus, obviously, purisantaragata “gone to another man” designates a non-virgin, a 
woman that has had intercourse with a man”. Moreover, this meaning is confirmed in 
still later Jataka prose, where the fact that a woman is a virgin is emphasized by the 
following words: 


“A woman who did not go to another man” 
purisantaram agatam ekam matugamam, Ja | 290, 5. 


A more practical reason contradicting the assumed meaning “unfaithful” is that a 
wandering ascetic could not be expected to know whether or not a woman offering alms 
was a faithful wife or not. Therefore, Bollée’s suggestion might need some adjustment”. 


This post-canonical evidence from the commentarial literature allows to infer how the 
word purisantaragatad was understood traditionally, namely “a woman who no longer is a 
maiden or a virgin”, which, of course, includes married women, even unfaithful wives, 
whom W. B. Bollée has in mind, but the semantic field of the word comprises also 
widows, who were found strangely missing by I. B. Horner in her comments”, and 
courtesans. As seen by traditional interpreters, the semantic field of the word gihigatd is 


4 _W. Knobl, Kyoto, suggested that purisantaragata could perhaps mean “menstruating woman”, if purisa 


is derived from skt. purisa, not from purusa. 

The explanation found in the commentary on the practices of ascetics, on the other hand, creates 
problems of its own, which need not to be discussed here: purisantaragatdya ratiantaradyo hotiti na 
ganhati, Sv 355, 12 = Ps II 44, 17 (on M17731; purisasamipagataya, Ps-pt Be 1962 TI 35, 3) = Mp II 
384, 27 (on A I 295, 15) qu. Nidd-a I 430, 28 (on Nidd I 416, 18). According to Bollée (p. 79) this 
explanation of the Atthakatha should be wrong, when he takes purisantaragata to mean “unfaithful 
woman.” However, a definition in Sp shows that the word did not have a negative connotation: 
kuladhita nama purisantaragata kuladhitaro. kulakumGriyo nama anivittha vuccanti, Sp 532, 21 (on Vin 
TI 120, 12), cf. also the commentary on the different women (cf. note 29 below), particularly at Sp 555, 
14; 556, 6. Most likely, therefore, these particular ascetics at best accepted alms from small girls just to 
be on the safe side. 


I. B. Horner, BD III, p. LI, draws the attention to the fact that rules concerning widows seem to be 
missing, which is true only as long as the translation “married“ is kept. 
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consequently different from and much wider than that of the usual words applied in Pali 
for “married” pariggahita or, used more frequently, anita’. 


If purisantaragata, as the commentary to the Patimokkha indicates, is a synonym of 
gihigata, both are taken by the Theravada tradition to mean “a woman, who is no longer a 
virgin”, married or not. On the other hand, it is not at all impossible that in spite of the 
old commentary the correct original meaning of gihigatd is quite different, not “married” 
but “a woman known to the householders” for twelve years, if the usage of the word 
gihigata as found in and deduced from the report on the first council is considered. This 
will be discussed below. 


If, however, the word gihigatd is understood following the tradition reflected in the 
Vinayavibhanga as “a woman who no longer is a virgin” but not necessarily as “married”, 
there are of course also consequences for the interpretation of the crucial figure twelve in 
the rule that no gihigata of “less than twelve years” should be ordained as nun. 


Arguing first within the framework of the Theravada-tradition one could try to follow I. 
B. Horner’s reasoning, refer the figure twelve to the duration of a marriage and accept the 
idea that, if the ordination age was twenty years of age, the marriage age can thus be 
calculated as the age of eight, an early age actually current in ancient India (BD III, p. L), 
among others. This presupposes that eight was the earliest conceivable date for a 
marriage at the time and in the region, when and where this rule was interpreted by the 
Theravada tradition to refer to a married woman. Consequently, twelve years might have 
been considered as the maximum period necessary to bridge the longest possible span of 
time between marriage and ordination in order to assure the age of twenty at the time of 
ordination, if a girl is married early in life. Even the much broader meaning of gihigata 
would not necessarily undermine this reasoning, which was a nice defence of a legal 
system without contradiction, although one has to accept that the rule is neither overly 
sensible nor very practical, because the ordination age seems to be covered by the rule 
referring to a kumaribhita or sdmaneri in any case. 


Now, in the second place, considering the much wider meaning of the word gihigatd and 
following the usage of the language in the sikkhdpadas, this period is to be taken most 
likely as the duration of the status of a women married, widowed, living with a child but 
without husband” or as a courtesan”. If so, married status is not ruled out, but only one 
option among others and the problem remains: why just twelve years? 


Here, only a guess is possible, but no really convincing solution can be found. Perhaps 
this is as much a random figure as others such as the ordination age of a Jaina monk or 
nun at seven, in contrast to a Buddhist monk only at the age of twenty after being 


27 Cf. e.g. samiko nama yena pariggahita hoti, Vin IV 335, 5; ya pi ssa bhariyé saddha saddhd kuld anita, 


M II 185, 18; gharasunha addha addha kula anita, A TV 91, 16; aham ... gahapatissa daharass’ eva 
dahara Gnita, A II 61, 31; purisassa dinna ... samiko aitfiam pajdpatim anesi, Vin IV 79, 2-20 
“betrothed ... married”; braéhmananam puttapatilabhattha@ya avahavivahavasena kula anita 
brahmaniyo, Ps I 408, 25. 

As in the story of Satyakama Jabala, Chandogya-Upanisad IV 4. 

2 Different kinds of women are defined at Vin III 139, 21-140, 8. 
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admitted to the order at the earliest aged fifteen as a novice, or only in the position of 
“crow-scarer” even earlier at any age (Vin I 78f.), or the permission for a Buddhist monk 
to participate in an ordination after ten, and a nun of twelve years of standing. A 
Buddhist monk is a thera after ten years, but a Jaina monk after twenty (Vavahara X 14). 
A Jaina monk is uvajjhaya three, but a nun thirty years after ordination or an Gyariya- 
uvajjhaya after five and sixty years respectively (Vavahara VII 15 f.). More examples 
could be found and more open questions asked without much hope to find any 
convincing answer. Already Herman Oldenberg in his “Religion of the Veda’ asked 
similar questions concerning the age at the Upanayana ceremony without being able to 


find an answer other than “random figures*”. 


If we follow the lead of Oldenberg and chose to accept the twelve years as a random 
figure of the duration of the state of a gihigata, there is no conflict with the normal 
ordination age of twenty, and even a possible marriage at eight may have influenced this 
choice after all as argued by I. B. Horner, but no source allows to verify that. It is also 
conceivable that the figure twelve is a simple and mechanical analogy to the same 
number of years postulated for a nun before she is competent to ordinate nuns, and, 
consequently, also totally independent of age. 


Lastly, still following the traditional Theravada understanding of the word gihigata and 
taking the twelve years as the age of the novice’, the age from birth seems to be ruled 
out for two reasons. Assuming an age of twelve years would, besides contradicting both, 
the linguistic usage lined out earlier and the respective question put to the novice before 
ordination, results in an ordination of nuns considerably earlier than that of monks. This 
again would not concur with the spirit of the rules, but almost invert the usually rather 
severe restrictions for Buddhist nuns visible everywhere when compared to those for 
monks. The resulting privilege of an earlier ordination for nuns than monks makes the 
assumption of an age from birth still more unlikely. 


So far, the result can be summed up in the following way: Moving strictly on the early 
level of the development of the Vinaya, the level of the rules of the Patimokkha 
(sikkhdpadas) as understood on the second level of the canonical commentary 
(padabhdjaniya), an interpretation within the traditional framework is at least 
conceivable without any contradiction neither in reference to the linguistic usage nor to 
the legal system, if an interpretation as indicated is accepted. 


However, this fairly clear situation prevailing at the time when the text of the Patimokkha 
was compiled and explained in the old canonical commentary is blurred considerably, 


+H. Oldenberg: Die Religion des Veda. Stuttgart **1923, p. 464 “Das Upanayana ... im achten, elften, 
zwolften Jahre von der Empfangnis an ... resp. zum 16., 22., 24. Jahre verschieben: kiinstlich 
zurechtgemachte Zahlen ...” 

Different uses of the figure “12” in ancient India are discussed by J. W. Spellman: The Symbolic 
Significance of the Number Twelve in Ancient India. Journal of Asian Studies XXII. 1962, p. 79-88, cf. 
L. Sternbach: Additional note on the significance of the number twelve in ancient India. The Poona 
Orientalist 17. 1962, p. 29-35. 
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when the stories introducing all rules of the Patimokkha and later commentaries are also 
taken into consideration. 


Without entering too much into the details, which are thoroughly discussed by P. Kieffer- 
Piilz already, it can be said that the stories introducing the rules relevant for the age of 
nuns at the time of ordination — the LXV” Pacittiya treated here at some length, and the 
LXXI* Pacittiya, which states that the minimum age of ordination for a virgin is twenty — 
that these stories are borrowed from different parts of the Vinaya, the Mahavagga, where 
the same text gives the reason, why monks should not be ordained earlier than at the age 
of twenty, and then again from the introduction to the LXV" Pacittiya for monks”. This, 
of course, could point indeed to an interpretation of the twelve years as the age in the 
case of the gihigata, but only at the time when the introductory story was composed, 
which is considerably later than the rules (sikkhapadas) themselves and also later than 
the old canonical commentary. However, a word of caution is necessary. These stories are 
very often inserted rather mechanically and they do not always conform to content and 
intention of the respective rule (sikkhdpadas*’). On the contrary, sometimes even gross 
misunderstandings of the rules of the Patimokkha are by no means rare™, although these 
misunderstandings do not normally concern legal matters. 


In this respect it is important to note that the introductory story allows the training of a 
gihigata of only twelve years (paripunnadyddasavassdya, Vin IV 323,2), but of a virgin 
(kumaribhita) already of eighteen years (atthdrasavassadya, Vin IV 328,3). For, the 
LXXII" Pacittiya prescribes: 
“If any bhikkhuni should ordain a maiden who is fully twenty years of age [but] 
who has not trained for two years in the six rules, there is an offence entailing 
expiation” 
ya pana bhikkhuni paripunnavisativassam kumdaribhitam* dye vassani chasu 
dhammesu asikkhitasikkham vutthadpeyya pdcittiyam, Vin IV 328, 9**ff. 


The difference in the introductory stories — the years of the gihigatad are adopted 
unchanged from the rule, but two years are subtracted in case of a maiden — seems to 
make sense only, if there is a different interpretation of the figures given in both cases. 
And this could only be that the author(s) of these introductory stories considered the 
figure twelve as referring to the status and the figure twenty to the age of a kumaribhitd. 
If she is a sikkhamand and trained — a particular procedure typical only for nuns — at 


2 Vin I 78, 21-26 # IV 130, 4-10 # 321, 22-29. 

O. v. Hiniiber: Das Patimokkhasutta — Seine Gestalt und seine Entstehungsgeschichte. (Studien zur 
Literatur des Theravada-Buddhismus II). Akademie der Wissenschaften und der Literatur, Mainz. 
Abhandlungen der geistes- und sozialwissenschaftlichen Klasse, Jg 1999, Nr. 6, p. 8, 48. 
4D. Schlingloff: Zur Interpretation des Pratimoksastitra. ZDMG 113. 1964, p. 536-551. 

35 On the meaning of °bhata cf. L. Schmithausen, ZDMG 137. 1987, p. 151 on andhabhita “emphazises 
the meaning of the first member of the compound” and D, Seyfort Ruegg, ASt/EAs 49. 1995, p. 821 
“like”, cf. L. Renou: Grammaire sanscrite. Paris 1968, § 91, p. 113 and G. Schopen: The phrase sa 
prthivipradesa§ caityabhitto bhavet. 1975, in: Figments and Fragments of Mahayana Buddhism in 
India. Honolulu 2005, p. 149 = 27. — It seems that the Theravada tradition had a cvi-construction in 
mind when kumaribhiita is taken as samaneri at Vin IV 327, 21 “having become a chaste women”, i. e. 
a samaneri (?). 
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eighteen, she reaches the earliest possible ordination age after two years as a sikkhamana 
at twenty. On the other hand, if age is not considered, there is no reason to deduct two 
years of training in the case of the gihigatd however understood. 


Leaving the third level of the extant Vinaya-tradition, the introductory stories, and 
proceeding to the fifth level, the Samantapasadika, a new situation emerges, which points 
to a changed understanding of these Pacittiyas for nuns. Unfortunately the Vinaya 
handbook, the Parivara, which can be considered as the fourth level of interpretation and 
which could have preserved some information on the interpretation during the long 
centuries separating the canonical Vinaya from its commentary, is silent on these 
questions**. Consequently, nothing can be said on the development of the discussion and 
interpretation of these rules during an enormous gap of perhaps almost a millennium. 


P. Kieffer-Piilz (p. 206 f.) discussed the relevant paragraph in the Samantapasadika (Sp 
942,1-16) again with considerable progress in understanding some details. Unfortunately, 
the Samantapasadika concentrates on the correct address of a “novice under training”, 
without paying too much attention to the figures twelve or twenty. When the figure 
twelve of the gihigatd is mentioned briefly, the concise comment in the Samantapasadika 
does not indicate any reference of the figures. Therefore, this is not discussed here and 
referred to the appendix. 


Leaving the eastern and the western traditional understanding of the LXV" Pacittiya for 
nuns aside and starting a new attempt to uncover what might have been the original 
meaning and purpose of this rule, it is useful to look first at the context in the 
Patimokkha, that is at the rules surrounding the one concerning non-virgins (gihigata = 
purisantaragata) of twelve years. This rule is the fifth in the Gabbhintvagga (LXI* to 
LXX" Picittiya) “paragraph on pregnant women”. Together with the next chapter, the 
Kumiaribhiitavagga, (LXXI* to LX XXIII Pacittiya) “paragraph on maidens”, this part of 
the Patimokkha unites all those rules concerning the ordination of nuns in a well thought- 
out arrangement. 


The Gabbhinivagga begins with two rules forbidding the acceptance for ordination first 
of a pregnant woman (gabbhinim, Vin 317, 21**) and then of a nursing woman (pdyantim, 
Vin 318, 14**). The fifth rule of this chapter concerning the gihigata follows separated by 
two rules concerning the “novice under training” (sikkhamdnd), a special status of future 
nuns created in accordance with the “severe rules” for nuns (VI" Garudhamma: Vin II 
255, 19). The interrupted sequence of women, who may or may not be ordained, that is 
“pregnant woman, nursing woman, non-virgin” (gabbhini, pdyanti, gihigata®” = 
purisantaragata) certainly does not look overly exiting. Therefore it never caught any 
attention. However, this sequence can be compared to the paragraph on the practices of 
non-Buddhist ascetics mentioned earlier, where an identical sequence using the very 


36 Nothing helpful is said at Vin V 67, 14 and 87, 19* (Sp 1308, 18). 

37 In contrast to the LXV" Pacittiya for monks, which is not valid for nuns (cf. Sp 947, 24), it is not stated 
in the Vinaya that the ordination is invalid, but cf. sa (sc. gihigata) pana anupasampannda, Sp 941, 2 = 
Kkh (2) 352, 3 on the LXV" Pacittiya for nuns. 
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same terms is found. This allows to find a possible source for the explanation of gihigata 
as purisantaragata as given in the canonical commentary on the rules of the Patimokkha, 
which could be derived ultimately from this suttanta text. For, a commentator, who was 
not sure about the meaning of gihigatd could easily take the parallel sequence gabbhini, 
payanti, purisantaragatd as a model from the suttanta text, transfer purisantaragata rather 
mechanically to the Vinaya-commentary, and thus make a more or less probable guess 
not really knowing what the word gihigata meant exactly. Moreover, it is important to 
keep in mind that this paragraph on non-Buddhist ascetics was certainly well known to 
all monks, because it occurs in the Digha-, Majjhima- and Anguttaranikaya and was, 
consequently, part of the respective bhdnaka traditions. Therefore, the assumed 
procedure does not seem unlikely. 


On the other hand, the different and earlier (?) author of the report on the first council 
knew and used the very rare word gihigata in quite a different and most likely in the 
correct original meaning: “current, known among householders.” Consequently, the rule 
might have meant something totally different originally, if the meaning “a woman known 
to the householders for twelve years” is assumed for gihigatd. The original rule most 
likely neither referred to “non-virgins” nor “married” women — these ideas were 
introduced only by the commentator and modern interpreters —, but was perhaps an 
attempt to bar alien wandering female ascetics and to ensure that only those women 
could join the order, who were known to the lay community for a certain period to 
guarantee their good reputation. 


If this is correct, it solves the problems of the rule and explains why a misunderstood 
rule never fit into the legal system and, necessarily, created problems for later interpreters 
from ancient times to the present day**. The question, why such a rule, which neither has 
any conceivable place in the legal system nor serves any practical purpose, was included 
into the Patimokkha, can be answered only by looking beyond Buddhism. 


While discussing the avoidance of nursing etc. women by certain groups of ascetics, W. 
B. Bollée mentions that a pregnant (guvvini) and a nursing (ddragam pejjamani) woman 
also figure in corresponding Jaina rules®. Thus we enter common ground of Buddhist 
and Jain concepts and vocabulary”. 


Starting to look for technical terms common to both religions, besides gihigaté soon a 
second unusual expression can be perceived, which is also used in the rules referring to 
the ordination of nuns. For when a nun is ordained this is expressed in the Patimokkha 
for nuns by vutthdpeti and not as in the case of monks, or monks and nuns in the 
respective chapters of the Cullavagga, but by using the well-known technical term 


38 There are misunderstood rules such as the LXXXIII® Pacittiya for monks, cf. D. Schlingloff, as note 
34 above, p. 541f.; 547f. 

% As above note 23, p. 79: Vavahara X 1 ete. 

“ Cf. K. R. Norman: Early Buddhism and Jainism — A Comparison. 1999, Collected Papers VIII. 
Lancaster 2007, p. 1-29, esp. p. 5ff.; N. Balbir: A new instance of common terminology in Jaina and 
Buddhist Texts, in: Facets on Indian Culture. Gustav Roth Felicitation Volume. Patna 1998, pp. 
424-444 with bibliography, further: CPD s.vv. kammapuggala, kayadanda. 
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upasampddeti. The technical word vutthapeti occurs in a series of rules and is explained 
in the the Vinayavibhanga, as: 

“vutthapeyya means would ordain” 

vutthapeyya ti upasampddeyya, Vin IV 317, 25 etc. 
This explanation, which takes the terms vutthdpeti and upasampddeti as synonyms is 
supported once the LX XX" Pacittiya for nuns: 

“Tf any bhikkhuni should ordain a trainee not permitted by the mother and father 

nor by the husband, there is an offence entailing expiation” 

ya pana bhikkhuni matapitihi vad samikena va ananufiiidtam sikkhamadnam 

vutthdpeyya pacittiyam, Vin IV 335, 1* f. 
If there is permission neither by the parents nor by the husband, this is a reason to stop 
an ordination (antardyika dhamma). Therefore, every future nun is asked before 
beginning of the respective procedure as described in the Cullavagga of the Vinaya: 

“Do you have the permission of your parents (or) your husband?” 

anunndta si matapitihi samikena, Vin II 271, 29 f. 
Here, exclusively upasampddeti is used and vutthdpeti found in the Patimokkha for nuns 
disappears in the Cullavagga. 


In spite of the traditional explanation, the exact meaning and etymology of vutthdpeti and 
its derivatives pose some intricate problems. After a very careful investigation of this 
verb and its derivatives in a different context, K. R. Norman“! concludes that vutthdpeti 
as used in the Pacittiya rules of the Patimokkha for nuns is to be derived ultimately from 
Sanskrit upa-sthad showing a development typical for the old Eastern language of early 
Buddhism when upa- develops into a-: upastha > (v)utthd- with the usual shortening of 
the long @ before a double consonant™. If this obvious equation is accepted, and there 
does not seem much reason for doubt, then vutthdpeti < upatthdpeti is not only an 
“eastern” intruder into Pali, where upatthapeti means something quite different, “to 
support”, it is also the same technical term used by the Jainas for ordination and, 
consequently, again part of the common vocabulary current in eastern India at the time of 
the foundation of Buddhism and Jainism and accepted in different ways by both 
religions’. This may be the very reason for the difficulties experienced by all translators 
as discussed by K. R. Norman when dealing with the usage of vutthdpeti in the Pacittiyas 
for nuns. This word belonged to a special vocabulary brought into Buddhism by the first 
nuns, and was, obviously, kept as a never very clearly defined technical term in Buddhism 


“XK. R. Norman: Vutthdpeti, vutthana, and related matter. IT 27. 2001, p. 121-137 = Collected Papers 
VII. Lancaster 2007, p. 199-215. — Both words are even used in parallel expressions in Pali: na 
bhikkhave ekena dve samanerad upatthapetabba, Vin 1 79, 26 and ya@ pana bhikkhuni ekavassam dve (sc. 
sikkhamana) vutthadpeyya, Vin IV 337, 6**. 

K. R. Norman, p. 135f. = 213. — This was also perceived by the Mahasamghikalokottaravadins, who 
correctly sanskritized vutthdpeti as upasthapayati. 

It is interesting to note that the Jainas use uvasampajjittavve, Vavahara IV 24 “must support where 
the Buddhists would have said upatthdpetabbo. 
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considered traditionally to have the same meaning by and large as the typical Buddhist 
and well defined term upasampada. 


This is, however, not the only term referring to the ordination of Buddhist nuns, and nuns 
only, as it is important to emphasise, shared by Buddhism and Jainism. 


Every monk and every nun needs a personal teacher for instruction before and during the 
ordination. In case of a monk, this person is called upajjhdya (Vin I 95,20), but for nuns a 
different term, pavattini meaning “woman promoter”, is used as in the LXIX" Pacittiya 
for nuns™: 
“If any bhikkhuni should for two years not wait upon the woman promoter 
{“instructor’, KRN], who had her ordained”, there is an offence entailing 
expiation” 
ya pana bhikkhuni vutthadpitam pavattinim dve vassGni nanubandheyya pdacittiyam, 
Vin IV 326, 1** f. 
The word pavattini is explained in the canonical commentary as: 
“vutthapitam means upasampaditam. Woman promoter (pavattini) means teacher 
[upajjha(ya)].” 
vutthdpitan ti upasampdditam. pavattini nama upajjha(ya) vuccati, Vin IV 326, 4. 
Again Buddhists share term pavattini with the Jainas, who also have pavatti as the male 
counterpart, which can replace the dyariya-uvajjhaya “teacher”. Consequently, pavattini 
is used in the same way in both religions, but restricted to nuns in Buddhism. 


Moreover, Buddhism and Jainism agree in postulating some training before ordination, 
for which both religions use the same word sikkhdpeti. However, a period of training 
precedes ordination for monks and nuns in Jainism as the description of the ordination 
process shows, where the sequence sikkhdvittde, uvatthdvittae comprises the second and 
third stage in ordination: 


“Shaving, training, ordaining, eating together, living together” 


“4 A monk is asked kondmo te upajjhayo, Vin 1 95, 15 but a nun kdndmd te pavattini, Vin II 272, 38. 


However, at the beginning of the ordination for nuns ... anusdsitabba: pathamam upajjham 
gdahetabbba, Vin I 272, 9 is transferred here from the monks ... anusdsitabbo: pathamam upajjham 
gahetabbo, Vin 1 94, 6, which again shows at the same time the equivalence of pavattini and upajjhaya/ 
upajjhdyint and the sometimes slightly awkward accomodation of the rules for nuns in the 
Khandhaka. - The Milasarvastivadin use upddhydyika, M. Schmidt, as note 19 above, p. 251 (11b4) 
etc. 

The translation of vutthdpitam as active follows yaya upasampdaditd tam upajjhayinim, Kkh (Ee 2003) 
353, 4, cf. K. R. Norman, IT 27. 2001, p. 132f. = Collected Papers VIII, p. 210 on this problematic 
translation. — Although it might be tempting to deviate from the commentary, to assume the non- 
technical meaning “to appoint” here (“the appointed woman promotor’) and to compare Rdjagahako 
negamo ... kumarim ganikam vutthapesi, Vin I 269, 1, the rule anujanami ... bhikkhum bhandagdrikam 
sammannitum, Vin I 284, 32 forbidding na ... bhandagdriko vutthdpetabbo, Vin I 285, 4 shows, that it 
would most likely be inappropriate to appoint a pavattini otherwise than by *pavattinim sammannitum 
resulting in *sammatam pavattinim. 

“According to W. Schubring: Die Lehre der Jaina nach den alten Quellen dargestellt. Berlin 1935, p. 

162, cf. Vavahara IV 1 and V 1. 
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mundavittae, sikkh@vittde, uvatthdvittade, sambhumijittatte samvasittatte, 
Sthananga-s III 474f.” 


This recalls the status of a sikkhamdGnd before the ordination (vutthdGpana) in the rules of 
Buddhist nuns, but only as prescribed in the Patimokkha executing the instruction as 
given in the Garudhammas. The remark in the Samantapasadika that even a sGmaneri of 
sixty years must get it®’, shows that novices could be samaneris for many years before 
their ordination. As a sdmaneri a future nun had to keep ten vows, while a sikkhamana 
had to keep only six out of these very ten vows during the two years immediately 
preceding ordination”. Obviously, this does not make much sense. Therefore, it seems 
that here a tradition alien to Buddhism is perpetuated again without really fitting into the 
system*’, but in contrast to the gihigata-rule, if understood to refer to the actual age, it 
does not create any problem either. 


It is important to note that this tradition and this terminology used only for nuns and 
pointing to a source beyond Buddhism have been taken over unchanged in the 
Patimokkha in contrast to the Khandhaka, where there was at least an effort to partly 
harmonize the texts by following the model of the terminology used in the rules for 
monks, Thus the term vutthapana was replaced by upasampada in the Khandhaka in an 
attempt to integrate the nuns somehow, if only superficially into Buddhism. 


All these are surprisingly clear signals that the vocabulary of the ordination of nuns must 
have come from outside Buddhism. If this line of thought is further pursued, some 
peculiar features of the foundation of the order of nuns come to mind*', which have been 
recalled already. After being rebuked in an unfriendly, if not stern way by the Buddha, 
Gotamt does not give up, but returns. However, she returns in the garb of an ascetic or a 
nun now™, and she does not return alone: 


* — Agamasuttani ed. Diparatnasagara. Ahmadabad 2000, Vol. III, p. 169 f. = Mila 214. 

ima cha sikkhayo satthivassdya ‘pi pabbajitdya databba yeva. na etasu asikkhita upasampadetabba, Sp 
940, 22f. 

” Cf. Vin IV 343, 8-10 and 319, 24-29, 

59 This may be true also for the LXI* and LXII* Pacittiyas concerning pregnant and nursing women. It 
has been noticed frequently that, if there was a period as sikkhamdand or samaneri, their ordination was 
ruled out in any case. It is worth while noticing that a sikkhamand is missing in a sequence of different 
stages of the career of a Buddhist woman culminating in arahatship described in a non-Vinaya text: 
saranagata, paficasikkhapadika, samaneri (Ee w. 1. samanerd), puthujjanabhikkhuni, sotapanna etc., 
Vibh-a 383, 12-15. 

Earlier research on the story on the foundation of the bhikkhunisamgha is summed up in U. Hiisken: 
Die Legende von der Einrichtung des buddhistischen Nonnenordens im Vinaya-Pitaka der Theravadin, 
in: Studien zur Indologie und Buddhismuskunde. Festgabe H. Bechert, wie oben Anm. 22, p. 151-170 
= The legend of the establishment of the Buddhist order of nuns in the Theravada-Pitaka. JPTS XX VI. 
2000, p. 43-69, cf. also: Nonnen in der friihen buddhistischen Ordensgemeinschaft, in: Roesler: 
Aspekte des Weiblichen, wie oben Anm. 13, p. 25-46 and on publications on the order of nuns U. 
Hiisken, WZKS 46. 2002, p. 48 note 10. - On Tocharian texts on Buddhist nuns: G.-J. Pinault: Un 
témoignage tokharien sur les premiéres nonnes bouddhistes. BEI 9. 1991, p. 161-194; on Uigur texts: J. 
P. Laut: Die Griindung des buddhistischen Nonnenordens in der alttiirkischen Uberlieferung, in: I. 
Baldauf et alii {Ed.]: Tirkische Sprachen und Literaturen. Materialien der ersten deutschen 
Turkologen-Konferenz Bamberg 3.-6. Juli 1987. Veréffentlichungen der Societas Uralo-Altaica 29. 
Wiesbaden 1991, p. 257-273. 

When the Bodhisatva left a home against the will of his parents @) sa ee i M 
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“Having cut the hair and donned yellow robes together with numerous Sdakya 
women” 


Vin II 253, 34. 


In the end, the Buddha permits the monks to ordain nuns. Again, it is remarkable that the 
Buddha does not do that himself, quite in contrast to the ordination of the first monks of 
course performed by the Buddha himself. Moreover, Mahapajapati Gotami does not 
receive any formal ordination by monks as her companions do, but she is declared 
ordained by her acceptance of the “eight severe rules” in front of Ananda (Vin II 255, 
35f.), not in front of the Buddha. Thus the Buddha is nowhere and at no time 
immediately involved in the ordination of any nun®. 


Two further points seem to call for some attention. Gotami and all the Sakiyanis™ look 
like a group of female ascetics with their leader, when they approach Ananda in the garb 
of ascetics. In the same way the three Kassapas join the Buddhist community together 
with their pupils and change their religious affiliation. This again confirms the common 
practice already mentioned above that there was nothing unusual in poaching followers, 
if the many rules concerning ajifiatitthiyas “former heretics” in Buddhism (Vin I 69, 1-71, 
30) and annautthiyas in Jainism, or the change of loyalties of the Vajjiputtiya monks to 
Devadatta and back to the Buddha are recalled”. 


If this is correct, the particular vocabulary in the rules for nuns can be explained easily as 
remnants of the peculiar linguistic usage of these female ascetics in their own rules at the 
time before they converted to Buddhism. 


In this respect, the somewhat surprising LXXVII” Pacittiya for nuns finds an 
explanation, which ensures that a sikkhamdnd is ordained after having given a robe to her 
teacher: 
“Tf any bhikkhunt, having said to a trainee, ‘If you, noble lady, will give me a robe, 
then I will ordain you, yet if she is not afterwards prevented, should neither ordain 
her nor make an effort to get her ordained, there is an offence entailing expiation” 


3 Only in the Therigatha visits of individual nuns to the Buddha are mentioned, e.g., Thi 108, 135 or 


399 and the veneration of his feet, e.g., Thi 154 or 229, and it is said once that the Buddha ordained a 
nun: ehi Bhadde, Thi 109, a verse built on the model of ehi Bhadda, Th 478; for the Theragathas cf., 
e.g.: ehi bhikkhu, Th 625, 870, — On the date of Th/Thi cf. K. R. Norman: Elders’ Verses I. Lancaster 
72007, § 16, p. XXXIV “from the middle of the 5th to the middle of the 3rd cntury B.CE.”, 
correspondingly Elders’ Verses IL. Lancaster 72007, § 28, p. XXXI, cf. also L. Alsdorf: Les études jaina. 
Etat présent et taches futures. Paris 1965 (English: Bombay 2005), p. 58ff. = 82ff.; 66 = 94. 

Thus the commentary on the Anguttaranikaya: paficasatasakiyaniyo pabbajjavesam gahapetya, Mp IV 
133,11 (on A IV 274, 31 f.), cf. I. B. Horner: Women under primitive Buddhism. Laywomen and 
almswomen. London 1930, p. 103 “Mahapajapatt and her followers ... cut off their hair ... and put on 
the saffron-coloured robes.” Most likely this is meant, but the wording of the text is slightly ambiguous 
leaving it open whether all women or only Gotami cut her hair and donned an ascetic’s garment. 

The fact that jatilas were among the very first converts may account for the exemption of aggikd 
jatilakaé, Vin 171,25 from the parivasa prescribed for former a/fifiatitthiyas. 
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ya pana bhikkhuni sikkhamanam sace me tvam ayye civaram dassasi evahan tam 

vulthdpessamiti vatva sa paccha anantarayikint n’eva vutthdpeyya na 

vutthapandya ussukkam kareyya pacittivam, Vin TV 332, 17**-20**, 
At a first glance this looks almost like the permission to bribe a nun, and was understood 
as such with considerable bewilderment. However, seen in a late Vedic context, this is 
most likely nothing else but the gift to a teacher, which was normally not solicited and 
made after the end of the time as a student during the samd@vartana ceremony. Making a 
gift in advance instead at the time when approaching the teacher was frowned upon in the 
dharmasastra and consequently not altogether unknown’. Among the usual gifts is of 
course a garment as stated, e.g., in the Asvalayanagrhyasitra: 

athaitany upakalpayita samavartamano manim kundale vastrayugalam ..., AGS 

II 8.1, cf. Manu II 246. 


The group of female ascetics joining Buddhism most likely knew a practice similar to the 
Vedic custom to offer a gift to the teacher, and preserved it. There is no corresponding 
rule in the Patimokkha for monks. 


In contrast to the Kassapas and their followers, these nuns are not ordained by the 
Buddha himself, but by monks. Furthermore, the samgha of nuns is created by accepting 
the whole group of ascetics accompanying Mahapajapati Gotami. This group never 
accompanies the Buddha, as the former jatilas do immediately after ordination: 


“Where there is Gayasisa, there he walked with a huge community of monks all of 
them without exception former Jatilas” 
yena Gayasisam tena cdrikam pakkami mahata bhikkhusamghena saddhim ... 
sabbelht eva puranajatilehi, Vin I 34, 12 f. 
And, still more remarkable, the Buddha is never mentioned as talking to any individual 
nun in the four Nikayas of the Suttapitaka™’, while he converses of course frequently with 
individual monks, groups of monks, laymen or with laywomen such as Visakha and even 
with Mahapajapati Gotami when she as an updasika offers him an extraordinary robe long 
before she becomes a nun”. 


56 “Bemerkenswert ist, dass nicht die Annahme eines Geschenks als zu untersagende Bestechlichkeit 


behandelt wird ...:” U. Hiisken: Die Vorschriften fiir die buddhistische Nonnengemeinde im Vinaya- 

Pitaka der Theravadin. Berlin 1997, p. 272. 

Hartmut Scharfe: Education in Ancient India. [Handbuch der Orientalistik. Zweite Abteilung. Indien. 

Sechzehnter Band]. Leiden 2002, p. 293. 

The only exception seems to be a short and somewhat trivial text in the Samyuttanikaya, where the 

Buddha talks to the bhikkhunisamgha (S V 360,19-30). [I owe this reference to Dr. T. P. Steffens 

(Analayo)]. - The same situation as in the Theravada Tipitaka concerning nuns is reflected in the 

Buddhist Sanskrit tetxs used by the Sanskrit-Wé6rterbuch der buddhistischen Texte aus den 

Turfanfunden, 19. Lfg. 2006 s.vv. bhiksu / bhiksuni. For relevant evidence cf. also: Shobha Rani Dash: 

Construction of a Database of bhiksunis in Buddhist Texts and a Study of Their Biographies. Journal 

of Pali and Buddhist Studies 20. 2006, pp. 75-84 (in Japanese). 

*° In Majjhimanikaya no. 142. Dakkhinavibhangasuttanta (M II 253-257), ef. Mahapajapati 
sabbalankaram alankaritva ... bhagavato santikam gantva, Ps V 67, 11f. on M III 253, 8; for parallels 
cf. Lamotte: Histoire, as in note 21, p. 779/703. In the Pali text, the bhikkhunisamgha is mentioned a bit 
absentmindedly, because Gotam! is still a lay woman: M IJ 255,33. L. Schmithausen draws my 
attention to the remarkable fact that some Chinese versions correctly preserve a most likely older 
version of the text without any reference to the nuns. It is not inpossible, however, that an attentive 
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When the Buddha dies, no nun is present, only monks and gods”. This is of considerable 
importance, because it is extremely difficult to imagine that it could have been possible to 
distort the report on the nirvana and introduce or delete persons witnessing this event 
which was, if any, very present in the collective memory of the early community and 
when the text were composed. 


Thus while the Buddha only talks about nuns or receives reports on nuns occasionally, 
and mentions individual nuns such as the nun Nanda who died during an epidemic at 
Nadika (D I 91, 27) or as the nuns Khema and Uppalavanna as examples for women (A I 
88 etc.) or enumerates thirteen prominent nuns in the etadagga text at the beginning of 
the Anguttaranikaya (A I 25, 17-27), he never talks to individual nuns in any text of the 
four Nikayas, while Mara on the other hand converses with ten different nuns in the 
Bhikkhunisamyutta, S I 128-135 and so does, in contrast to the Buddha, the monk 
Ananda occasionally. 


Once Ananda asks Mahakassappa to join him, when he his going to visit the nuns, and 
the latter does so reluctantly”. After Mahakassapa preached in the nunnery, the nun 
Thullatissa shows her discontent and anger against Mahakassapa by saying “How could 
the noble Mahakassapa think that he should teach the dhamma while the noble Ananda is 
present? This is like a vendor of needles who thinks that he should sell a needle in the 
presence of a needle maker.” When Ananda tries to defend this somewhat rude nun by 
saying: 
“excuse (her). Women are stupid” 


khamatha bhante Kassapa balo matugdmo, S 1 216,11, 


later redactor removed the bhikkhunisamgha from the text. This suttanta is now also available in a 
Kharosthi manuscript from Bajaur, where the bhiksunisamgha was almost certainly mentioned, as the 
length of a lacuna in the manuscripts indicates. For this information I am obliged to I. Strauch, Berlin. 


This is true for all versions (including also Buddhacarita XXVII 52) recalling the nirvana, cf. A. 
Bareau: Recherches sur la biographie du Buddha dans les Siitrapitaka et les Vinayapitaka anciens: IL. 
Les derniers mois, le parinirvana et les funérailles. Tome II Paris 1971, p. 161, 166. The only woman 
present is the mother of the Buddha, who descends from the Tusita heaven (only in the 
Dharmaguptaka version). This particular version mirrored in reliefs from Gandhara, where Mahamaya 
is depicted occasionally according to D, Srinivasan: From Roman clipeata imago to Gandharan image 
medaillon and the embellishment of the parinirvana legend, in: Architetti, capomastri, artigiani. 
L’organizzazione dei cantieri e della produzione artistica nelf Asia ellenistica. Studi offerti a 
Domenico Faccenna. Serie Orientale Roma C. Rome 2006, pp. 247-269. — Quite different is the 
Mahaparinirvanamahasitra, the so-called Mahayanamahaparinirvanasiitra, which completely re-writes 
the traditonal ancient texts. Here, nuns are present: [Subhadram] bhiksunim ddau krtva satkotyo 
bhiksuni§atasahasrani sarbvas ta bhiksunyo rhantyah, § 1.2, while Ananda is not: ya@vatas ca bhiksavo 
bhiksunyo va... te sarbve  niravaSesam tatra ‘vajagmuh sthapayitva mahakdsyapapramukham 
bhiksusamgha[m] sthavirAnandapramukham caiti, § 2.6 “with the exception of ...”(!), cf. H. Habata: 
Die zentralasiatischen Sanskrit-Fragmente des Mah4parinirvana-Mahasitra. Kritische Ausgabe des 
Sanskrittextes und seiner tibetischen Ubertragung im Vergleich mit den chinesischen Ubersetzungen. 
Indica et Tibetica 51. Marburg 2007. 

‘| Kassapa-samyutta: S II 214-222. 


62 seyyathapi nama siicivanijako sicikarassa santike sticim vikketabbam mafieyya, S Il 216, 1. 
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Mahakassapa gives Ananda a rather stern warning not to side with the nuns against him, 
who was individually introduced by the Buddha to the samgha, while Ananda was not®. 


Hearing all this a disgusted Thullatissa leaves the order of nuns for good (S II 217, 21). 


The story continues — still in the nunnery — and relates how Ananda lost all his thirty 
followers (saddhiviharins, S II 217, 29), because he acted foolishly like a young man, as 
Mahakassapa points out. Now, another nun intervenes. Thullananda, well known from the 
Vinaya as a wrong doer in the introductory stories of the Bhikkhunivibhanga™, remarks: 
“How could the noble Mahakassapa, who was a heretic formerly (affiatitthiyapubbo, S I 
219, 13) disgrace the noble Ananda by calling him a young man (kumdraka, S II 218,23)” 
(S I. 21912-14). Again, Mahakassapa refers to his very eminent position by recalling the 
famous story of the exchange of robes with the Buddha at the time when Mahakassapa 
joined the order®, a story which proves that Tullananda is correct in her reproach. And 
again the nun Thullananda, too, leaves the order of nuns. 


This does not throw a very favourable light on Ananda and shows at the same time that 
he was quite evidently not on good let alone on friendly terms with Mahakassapa, the 
leader of the order after the Buddha’s death. And, interestingly, the commentary actually 
mentions that these stories happened after the nirvana®. 


If Ananda is warned by Mahakassapa not to become too friendly with the nuns lest he 
might be further (!) investigated by the order of monks in this case”, Ananda has to ward 
off the advances of a an anonymous nun who pretends to be sick to see him (A II 
144-146). 

Twice Ananda reports about meetings with nuns. In the first instance he tells the Buddha 
that he visited a nunnery and talked to many nuns (S V 154 f.). More interesting is a last 
reference to Ananda and a nun, because this nun is called Jatila Gahiya or Jatilagahiya 
(A IV 427, 27), who asks Ananda about the fruits of samadhi. This is not a Buddhist nun 
as her designation “having sided with the jatilas” or less likely her name the jatila Gahi 
shows. Therefore she is another member of the group of female ascetics or non- 
Buddhist nuns, who are mentioned in passing in the Vinayavibhanga on the II" 
Samghadisesa for nuns: 


It is remarkable that Kassapa uses Vedic terminology, when he recalls his introduction to the samgha: 
bhikkhusamghe upanito, S Il 216, 25 and not upasampanno “ordained”. — Ananda, on the other hand, 
joins the samgha together with a group of five other Sakyas including Devadatta and followed by the 
barber Upali. After ordination Ananda reaches only the sotdpattiphala, Vin II 182, 26-183, 23. 

However, she also was very learned, cf. P. Skilling, Nonnen, as note 13 above, p. 61 note 43. Was 
Thullanand4 singled out as a wrong-doer and bad example for other nuns because of the story of her 
confrontation with Mahakassapa? 

M. Deeg: Das Ende des Dharma und die Ankunft des Maitreya mit einem Exkurs zur Ka$yapa- 
Legende. ZfR 7. 1999, p. 145-169; J. Silk: Dressed for success. The monk Kasyapa and strategies of 
legitimation in earlier Mahayana Buddhist scriptures. JAs 291, 2003, p. 173-219; D. Klimburg-Salter: 
Mahakaéyapa and the art of Bamiyan, South Asian Archaeology 2001. Paris 2005, p. 535-549, 
6° satthari pana parinibbute, Spk II 175, 17. 

87 ma ... uttarim upaparikkhi, S 11 216, 12. 

The text tradition is not clear. Ce 1916 prints jatila gahiya in two words; see also the note 15 at AIV 
427. - The commentary invents a jatilanagara, Mp IV 199, 14 where this nun lives in an obvious 
attempt to cover up this perhaps slightly embarrassing meeting. 
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“She is allowable as being a member of the heretical ascetics or of a group of 
other nuns” 
kappati titthiyesu va pabbajita hoti afifidsu va bhikkhunisu pabbajita, Vin TV 227, 
2. 

The “other nuns” clearly refers to non-Buddhist nuns in this context. 


Besides Ananda, only two further monks are mentioned as talking to nuns. Like Ananda, 
the monk Moliyaphagguna becomes too friendly with nuns and is blamed for that®. 
Lastly, in the Nandakovadasuttanta (M III 270-277), the Buddha is first asked by 
Mahapajapati Gotam! to instruct the nuns personally. He, however, does not even talk to 
her, but, as if Mahapajapati Gotami would not exist, asks Ananda whose turn it is to teach 
the nuns and Ananda points to the reluctant monk Nandaka. The monk Nandaka preaches 
to the nuns at the Rajakarama” only after being urged by the Buddha to do so, who later, 


however, praises his effort. 


Exceptional and unique in the four Nikayas of the Suttapitaka is the instruction given to 
her former husband the updsaka Visakha by the nun Dhammadinna, who is highly 
praised for her wisdom by the Buddha after Visakha reports to him”. Similarly, the nun 
Khema talks to King Pasenadi at Toranavatthu” who, after listening to Khema visits the 
Buddha, asks the same questions again and is very pleased to hear exactly the same 
answers from the Buddha himself (S [TV 374-380). 


Weighing this evidence found in the texts, that is the very rare presence of individual 
nuns in the suttanta texts and the astonishing absence of any suttanta mentioning the 
Buddha talking to any individual nun directly and personally, it is hard to avoid the 
conclusion that during the lifetime of the Buddha the Buddhists had an order of monks 
only and that this is exactly the situation as reflected in the suttantas. 


The absence of nuns in older Buddhist texts is all the more conspicuous when looking 
again beyond Buddhism and comparing the very different attitude to nuns reflected in 
Svetambara Jaina texts. For, here in Svetambara J ainism, the nuns are firmly rooted in the 
community, according to the tradition even since the time of Parsva, the assumed 
predecessor of Mahavira”. And Mahavira himself personally communicated with the 
chief nun Candana”. Consequently, in contrast to Buddhism, there is neither any trace of 
reluctance to accept nuns nor are there separate sets of rules for monks and nuns in 
Svetambara Jainism. A wording such as no kappai nigganthdna va nigganthina va ..., 


®  Kakaccipamasuttanta, M I 122-129, particularly MI 123, 11-124, 6. 

7 The commentary on S V 360 (Spk III 283, 1-285, 23) explains the name of this monastery. — The 
Rajakarama at Savatthi, mentioned here and only once again here in the Nandakovadasuttanta may 
have been a nunnery (M III 271, 4ff.), the only one (?) referred to by name in the four Nikayas, 


7 Ciilavedallasuttanta, M I 299-305. — On parallel versions cf. P. Skilling: Nonnen, as note 13 above, p. 
60 note 41. 

This place name is mentioned only in this suttanta. 

The role of women in Jainism is described with detailed reference to the relevant sources by N. 


Balbir: Women and Jainism in India, in: Arvind Sharma [Ed.]: Women in Indian Religions. Delhi 
2002, p. 70-107, particularly p. 82f. 


™  Schubring as note 46 above, p. 30 § 20. 
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Kappasutta I,1 etc. or se bhikkha va bhikkhuni va ..., Ayaranga II 1,1 etc., which never 
occurs in Buddhism, shows that the same rules are equally valid for both, monks and 
nuns”. Moreover, the order of nuns is almost of the same standing as the order of monks 
in Svetambara Jainism. As tradition has it and as the figures of today confirm, nuns 
outnumbered monks in Jainism from the very beginning”. Thus the nuns constitute a 
most important part of the Jaina community, while they were, as it seems, never really 
welcome to and somewhat badly integrated in the Buddhist community. 


This remarkable difference between Jainism and Buddhism could be explained, if the 
Buddhists, who constituted themselves originally as an order of monks only, had to give 
in to some sort of social pressure from outside very soon, and were forced at an early 
date to establish an order of nuns, if only for the reason not to be disadvantaged against 
other religious movements such as Jainism and perhaps also the Ajivikas”. This may 
well be the message only slightly covered by the story of the Buddha's reluctance to 
accept nuns: The unsuccessful attempt of one faction of the early Buddhists to ward off 
what was unwanted”, but had to be conceded in the given social and religious 
environment at the time. 


Still the controversial acceptance of nuns remained well-known enough among the 
Buddhist community to be mirrored in our texts. Ananda stands for the pro-bhikkhuni 
faction, and Mahakassapa for his opponents. Ananda is not only criticised in the texts 
cited above from the suétantas, but, of course, first of all during the first council presided 
over by Mahakassapa as the most prominent monk after the Buddha's death. The account 
of the first council enumerates five bad mistakes committed by Ananda introduced by the 
formula: 

“This, reverend Ananda, .was a bad deed that you ...” 

idam pi te avuso Ananda dukkatam ... 


In detail: 1. Ananda did not enquire about the minor rules briefly mentioned earlier (Vin 
II 288, 38), 2. Ananda sewed a raincoat for the Buddha after stepping on it (Vin II 289, 
6), 3. Ananda allowed women to be the first to honour the Buddha's body after his 
nirvana which thus was defiled by their tears (Vin II 289, 10), 4. Ananda did not ask the 
Buddha to prolong his live, when the latter offered to do so before he decided to enter 


There are, of course, individual rules valid only for monks or nuns. — On the position of nuns cf. J. 
Jain: Life in Ancient India as Depicted in the Jain Canon and Commentaries. Delhi 71984, p. 203-206. 
7% Pf. S. Jaini: The Jaina Path of Purification. Delhi 1979, p. 246 note 8: In 1977 there were only 1200 

Svetambara monks against 3400 nuns. According to the tradition this situation prevailed already 
during Mahavira’s times, p. 37; P. Dundas: The Jains. London 1992, p. 49. More recent figures are 
listed by N. Balbir, as note 68, p. 88f.: There were, e.g., 1474 monks against 5420 nuns of the 
Svetambara Mirtipijaks. 

™ A.L. Basham: The Ajivikas. A vanished religion. London 1951, p. 161. 

7% A fairly strong aversion against women is expressed in one of the Buddha’ last instructions to his 
community in the Mahaparinibbanasuttanta, DN II 141, 12-17. It is, however, appropriate to also 
remember the words by A. Foucher: La vie du Bouddha d’aprés les textes et les monuments de I’Inde. 
Paris 1949, p. 267: “Surtout, qu’elles {les femmes] se Pavouent ou non, elles se sentent intérieurement 
flattées de ’hommage indirectement rendu au charme de leur beauté par Ja défiance qu’on leur marque, 
voire méme par les injures dont on prétend les accabler. Craindre de les aimer, c’est avouer qu’elles 
sont aimables, et ]a-contre un Bouddha méme ne peut rien”. 
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nirvana (Vin II 289, 16), and lastly 5. Ananda favoured the acceptance of nuns (Vin II 
289, 25). Ananda denies any wrongdoing but accepts the reproaches “in faith of the 
opinion of the venerable elder monks.” 


All this points do a deeply rooted dissent, perhaps as bad as the earlier conflict with 
Devadatta”. However, contrary to the time of the Devadatta crisis, when the Buddha was 
still alive and could easily overrule Devadatta, after the nirvana no such absolute 
authority was there to settle and to terminate the dispute between the Ananda and the 
Mahakassapa factions in one way or the other. 


This is the result if an attempt is made to convert the information contained in these 
ancient texts of the Suttapitaka and in the slightly later formulated Vinayapitaka, which 
was well understood by contemporaries, into the historical account, which can be 
understood in our times. Historical events such as the foundation of both communities, 
monks and nuns, could be transmitted to later generations only by the means of 
expression available at the time. Even if based on historical memory, however strong or 
faint, the events had to be adjusted to the then current literary form of a suttanta or a 
Vinaya text, allowing only for certain well-known protagonists to act. 


In the same way as the ideas about the formation of texts and the compilation of the 
canon could be clad only into the garb of a council, the foundation of a new Buddhist 
community of ascetics, the order of nuns, had to be connected to the Buddha in one way 
or the other in particular, if the story had to be included into the Vinaya. For, the Buddha 
was and is the only law-giver and, consequently, only the Buddha could make the rules 
for the nuns. 

This was achieved in a really ingenious way by introducing Mahapajapati Gotami and 
Ananda to win over the Buddha, who, after having permitted the acceptance of nuns, 
withdraws and is above all quarrel and controversy. The prominent monks, on the other 
hand, Ananda as the favourite of the Buddha, who was particularly near to him at the 
time of the nirvana, and Mahakassapa as the most venerable monk immediately after the 
nirvana and heir to the Buddha, may be considered as the heads of two conflicting 
currents within the samgha of monks*®’. The “Ananda faction”, if one wishes to call it this 
way using modern terminology, was strong enough to prevail against their opponents and 
push through the acceptance of nuns, but not strong enough to prevent the poewerful 
“Mahakassapa faction” from expressing their misgivings in the texts by emphasizing 
both, the relcutance of the Buddha to accept nuns and the subsequent drastic reduction of 
the duration of the Buddha’s teaching: It would have been perfectly easy to cancel all 
attacks on Ananda. This, however, was, luckily, not done. For the rift in the community 
was so deep and still very much present in the memory of those, who created the texts as 


77 B. Mukherjee: Die Uberlieferung von Devadatta, dem Widersacher des Buddha, in den kanonischen 
Schriften. Miinchen 1966 [Miinchener Studien zur Sprachwissenschaft, Beiheft J]; M. Deeg: The 
Sangha of Devadatta: Fiction and History of a Heresy in the Buddhist Tradition. Journal of the 
International College for Advanced Buddhist Studies 2. 1999, p. 183-218 = 230-195. 

It is perhaps possible to consider the Mah4parinibb4nasuttanta as a text near to the “Ananda faction“, 
while the report on the first council may have been composed by adherents to Mahakassapa. 
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we read them, that it was impossible to cover it up by perfectly simple means of 
redaction. 


It is well known of course that both, Ananda and Mahakassapa, the opponents in the 
controversy on the acceptance of nuns, survived the Buddha. Some of the suttanta texts, 
in which both monks figure, are even taken by the tradition to describe events after the 
death of the Buddha, and most likely rightly so. 


Therefore, taking all the evidence preserved in the texts together and taking into account 
the means of expression available to those who formulated the texts as they are 
transmitted, it is not easy to avoid the conclusion that the introduction of the order of 
nuns was indeed an event at the end of the period of early Buddhism, not too long after 
the death of the Buddha", thus allowing to introduce nuns, if not in the suttantas, but at 
least in the Therigétha. Moreover, the controversy on the admission of nuns might have 
been — speaking in modern historical terms — between two factions, whether or not to 
accept a group of female ascetics and their leader, who when they finally were allowed to 
join Buddhism succeeded in preserving part of their original rules and their language still 
dimly visible in the terminology of the Bikkhunipatimokkha here and there. 


Appendix 


In the Samantapasadika, does not discuss gihigatd in the comentary on the LXV" nor on 
the LXVI" Pacittia for nuns (Sp 941, 1-6), but comes back to it in the commentary on the 
Kumaribhitavagga (Sp 942, 1-16). The reasoning, which is not entirely clear, proceeds in 
seven steps: 

1. Four Pacittiyas for nuns concerning the ordination age (LXV™ to LXVII" and LXXI* 
to LXXIIIr* Pacittiya for nuns) considered as parallel or similar (sadisa). 


2. The “novices under training in the six rules” (sikkhamdnds) mentioned in the LXIII@ 
and LXIV" Pacittiyas for nuns are considered as older than twenty years and are called 
consequently “great novices under training” (mahdsikkhamanda, Sp 940, 27, so read; Kkh 
(2) 355, 22). The figure twenty is borrowed form the respective rule for nuns (Vin IT 271, 
29). 


1 There is neither reason nor reference given for the frequent statement “according to Buddhist 


scriptures, the bhiksunit samgha was founded, along with the bhiksu samgha (order of male mendicants 
or monks), by Gautama Buddha early in his career as a religious teacher” by Nancy J. Barnes: Women 
in Buddhism, in: A. Sharma [Ed.]: Today’; Woman in World Religions. Albany 1994, p. 137-169, 
particularly p. 139 with note 2 “According to tradition the nuns’ order was founded about five years 
after the Buddha’s enlightenment.” And again in N. J. Barnes: Women and Buddhism in India, in A. 
Sharma: Women, as note 73, p. 38-69, particularly p. 42 etc. 

The “five years” are ultimately based, it seems, on E. J. Thomas: The Life of the Buddha as Legend 
and History. 71949, reprinted London 1969, p. 87, note 1, and derived from Mp II 124, 23 erroneously 
combined with Vin II 253, 20. For Vin If 253, 20 does not say that the Buddha spent the rainy season, 
to which all dates in Mp II 124, 23 refer, in Vesdali, but he just staid there once on his way. 
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3. These novices under training may be addressed only as sikkhamand, but neither as 
gihigata nor kumGribhita in the ordination ceremony. 


4. This is the problematic point: Here the Samantapasadika clearly discusses the earliest 
possible date for ordination, which should not occur earlier than at the age of twenty 
according to the Cullavagga. This is done in giving a sequence of figures in the case of a 
gihigata: 

sikkhdsammuti at ten years — upasampada at twelve 

and so on until 

sikkhdsammuti at eighteen — upasampada at twenty®. 


5. Once the figure eighteen is reached, a gihigata becomes equal to a kumaribhita = 
sGmaneri but not vice versa, because a gihigata becomes a sdmaneri, but a sGmaneri 
cannot revert to the status of a gihigatd as long as she is attached to the samgha. 


6. Once the figure twenty is reached gihigata and kumaribhiita merge in the 
mahdsikkhamana and must be called no longer neither gihigata nor kumaribhita. 


7. By the consent to accept a “novice under training” (sikkhamdna@), three categories are 
created: a) gihigatad, b) maiden (kumdaribhiitd), c) great “novice under training” 
(mahasikkhamana). All three categories of novices may be addressed correctly and 
simply as sikkhamadnd after the gihigata merged with the kumdribhiita and the 
kumaribhita with the mahdsikkhamand. 


Thus considered at an abstract level, the intention of the Samantapasadika seems to be to 
harmonize the different rules (sikkh@padas) and guarantee the correct form of address 
during the ordination ceremony, which is of utmost importance. It is remarkable that no 
contradiction the the age of twenty at ordination is mentioned. 


In doing so the Samantapasadika clearly deviates once from the Vinayavibhanga, as 
noticed by K. Kieffer-Piilz: The introductory story to the LXVI" Pacittiya for nuns states 
in the kammavdcG spoken when the sikkhGsammuti is requested: aham ... 
paripunnadvadassavassda gihigata, Vin TV 323, 7. Obviously, the author(s) of this text took 
the sikkhapada to mean that for a gihigata the time of a sikkhamanda should begin at 
twelve, not at ten as in the Samantapasadika. This is certainly neither a mistake in the 
tradition (“Uberlieferungsfehler”), nor is there any silent “correction” (“stillschweigend 
... korrigiert”, P. Kieffer-Piilz, p. 205 f.) in the Samantapasadika, but, as the examples 
adduced by P. Kieffer-Piilz herself (p. 206 note 20) demonstrate, a difference in 
interpretation. This may have been the reason for the series of figures given in the 
Samantapasadika which per analogiam follows aham ... atthdrasavassé kumdaribhita, 


*2 This has been seen correctly by P. Kieffer-Piilz (p. 208), whose interpretation is suppported also by 


sesasu pi ayan nayo, Vin-vn 2380 “and for the other (gihigatas) the same method (is valid)” with 
sammutiya dinnasamvaccharato dgdmini dutiye samvacchare upasampddetabba, Vin-vn-pt Be 1977 It 
111,9 f. The examples adduced by P. Kieffer-Piilz on p. 209 f., on the other hand, use totally different 
ways of counting and do not help. The series of articles by E. Washburn-Hopkins: Remarks on forms of 
numbers, the method of using them, and the numerical categories found in the Mahabharata. JAOS 
23.1902, p. 109-155; 23.1902, p. 350-357; 24. 1903, p. 7-56, 24. 1903, p. 390-393 does not contain any 
pertinent material. 
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Vin IV 328, 8 and introduces the pair ten and twelve years replacing twelve and fourteen 
in the introductory story. Then the series of pairs continues until eighteen and twenty are 
reached, which thus converges with the rule for the kumaribhita. Thus there is a perfect 
harmony in counting without a hint to the reference of the figures. 


Unfortunately, all these ingenious efforts of harmonization leave us without any reference 
for the figures. Three possible references could be envisaged: Following P. Kieffer-Piilz 
all figures could refer to the age of the different sikkhamands, which results in a very 
obvious contradiction with the minimum age of twenty years for ordination. 
Alternatively, the figures might refer to the status of the future nuns before their 
ordination, as they probably do in the Vinaya. This, however, results in calculations, 
which are incongruent with the assumption of the Samantapasadika, because women 
married for eighteen years would not necessarily be equal to a maiden (kumaribhita) 
aged eighteen, or to novice (sdmaneri) of eighteen years standing. For, the 
Vinayavibhanga (padabhdjaniya) interprets “maiden” (kumdribhita) as “novice” 
(samaneri, Vin IV 327, 21; kumaribhitd ti vutta s@maneri, Kkh (2) 355,6) and this was 
what later authors knew and had to take into account. Obviously, no suggestion is 
satisfactory. Consequently, either the text is still not fully understood or this is a very 
theoretical play of numbers with no relevance at all to any practice, if no woman younger 
than eighteen / twenty was ordained and no exceptions were admitted any more. Most 
likely the real meaning of the text was soon obscure and, consequently, this rule was 
perhaps never applied in practice. Non liquet. 
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